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Reflections on Fundamentals of Advaita 


Brahman, in Vedanta, is indicated as satyam, jnanam, anantam, anandam etc. as well as 
is stated to possess infinite auspicious attributes, creator-sustainer-destroyer of the 
universe, sarvajna, sarvasakthi, sarveshvara etc. 

The svarupa lakshana of Brahman is: existence (sat), real (satya), consciousness (chit), 
knowledge (jnana), bliss (ananda), eternal (nitya), infinite (anadi & ananta), full (jpurna), 
partless (avyaya), homogeneous (eka rasa), immutable (kutastha), unchanging (avikara), 
pure (suddha), devoid of any differentiation whatsoever (sajatiya, vijatiya, svagata 
abheda) 

Per ekam-eva-advitiyam, there is no sajatiya or vijatiya or svagata bheda, whatsoever, in 
Brahman 

Per neha-nanasti-kinchana, there is no plurality or ‘other’ or something ‘else’ whatsoever 
in Brahman 

An infinite homogeneous partless immutable entity cannot have any attributes 
(viseshana), since an attribute is defined as a quality that is inseparable but distinct from 
the substance, and there cannot be any distinction in a completely abheda homogenous 
entity 

This Brahman is designated as nirvisesha Brahman Chaitanya for the sake of 
convenience. We will henceforth designate as Chaitanya. 

Any quality associated with Brahman, that has in context or in relation something ‘else’, 
is only a tatastha lakshana of Brahman. This includes qualities such as sarvajna, 
sarvasakthi, sarveshvara, creator-sustainer-destroyer of the universe, antaryami, witness, 
being the locus for something else, etc. 


These qualities are the attributes (viseshana) of Brahman and are distinct manifestations 
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Their relationship with Brahman is that of attribute-substance or shakti-shaktivan or 
possessed-possessor. In all these cases, they are inseparable but distinct from Brahman. 
Brahman described as possessing these qualities is designated as savisesha Brahman for 
the sake of convenience. We will henceforth designate as Ishvara. 

Ontologically, sat is that which once ascertained as existing always remains unchanged 
across all time. Chaitanya is sat. 

Ontologically, asat is that which is never experienced as existing in any locus. Hare’s horn 
is asat. 

Ontologically, mithya is that which is neither sat nor asat nor both (sadasat-vilakshana) - 
it appears to exist but later sublated. The universe of plurality, the viseshanas & sakthis 
of Ishvara, snake on a rope, rope itself, mirage, double-moon are all examples of this 
mithya category. If you do not agree with this definition, please clarify what is the 
ontological status of a mithya entity. 

Anirvachaniya explicitly means the entity cannot be specifically described as sat or as 
asat or as both simultaneously - the reason why an object may appear to exist but later 
sublated. There may be other definitions, but if you do not agree with this definition, 
please clarify what is the right definition of anirvachaniya and if anirvachaniya is sat or 
asat or both or something else? 

If the above two points are in agreement, then the ontological status of anirvachaniya is 
mithya. 

In our current ignorance we believe the entire perceived universe of plurality and change 
has an independent existence. What is the actual ontological status of the universe and 
what is the ontological status of the universe as we believe it to be in our ignorance? 
Both mithya? 

But let’s say that through shastra and sadhana, we gain the knowledge that this universe 
is only a nama-rupa change of Ishvara and is completely dependent on Ishvara. What 
now becomes the actual ontological status of the universe and the ontological status of 


our perception of the universe? Still both mithya? 
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Does the nitya-suddha-buddha-mukta-svarupa Chaitanya perceive or cognize the 
universe? Answer is no? 

Is there the perception of this universe for the Ishvara? Answer is yes? 

Do you believe that, per “brahmavid brahmaiva bhavati”, a knower of Brahman (jnani) 
verily becomes (is) Brahman? Is this savisesha Brahman (Ishvara) or nirvisesha Brahman 
(Chaitanya)? Answer is Chaitanya? 

Does this knower of Brahman perceive or cognize the universe? Answer is no? 

In Adhyasa Bhashya, right after stating the first definition of adhyasa as “smriti rupa ...”, 
Bhagavan bhashyakara explains various theories of how adhyasa could occur. After the 
last theory, bhagavatpada states in the sentence “sarvathapi tu...” that the one common 
mechanism in adhyasa is “cognition of one thing having the qualities of another”. 
Various later acharyas have called this particular section of the Bhashya as explanation of 
“khyati-vada (theory of error)”. Bhagavan bhashyakara calls this error (khyati) itself as 
adhyasa. 

“Khyati”, as related to an incorrect cognition, is a term used in pre-Sankara period itself, 
such as PatajaliYogaSutra-2.5. 

Various later acharyas, in their sub-commentaries, have explained that the common 
mechanism (sarvathapi tu ...) stated in the bhashya is the universal concept of 
“anirvachaniya khyati”. 

Anirvachaniya, also because the various khyati vada can be broadly categorized as sat- 
khyati, asat-khyati or sat-asat-khyati. Bhagavatpada’s common explanation is an 
underlying thread amongst all these khyati vada. Hence it transcends being exclusively 
described as sat or asat or sat-asat. 

In answering the question on how there can be a superimposition between light & dark 
or ‘I’ and ‘thou’, bhashyakara says that nevertheless (tathapi) this is a natural worldly 
experience of coupling the real & unreal 

Though of mutually conflicting attributes and a logical impossibility, bhashyakara still 


says that adhyasa is still a common observation in the world and only explains it as a 
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natural’ (naisargikah) phenomenon. Implying that this phenomenon cannot be exactly 
described or is thus anirvachaniya. 

This natural phenomenon is adhyasa 

This adhyasa is also later termed as avidya (ignorance) 

The entire gamut of loka vyavahara (secular and religious) depends on this adhyasa or is 
the effect of this adhyasa 

Since adhyasa is also avidya, the entire gamut depends on and is the effect of this avidya 
Since this natural phenomenon is anirvachaniya, the exact explanation for adhyasa or 
avidya is anirvachaniya 

In other words, Adhyasa as a term is described as “atasmin tad buddhi”. But, how or why 
adhyasa take place in a certain way cannot be exactly described. 

Examples of this anirvachaniya adhyasa are shell silver, double moon, rope snake, 
mirage, colored crystal, red hot iron ball, ‘l’-ness and ‘mine’-ness with BMI and objects 
In all these examples, the resulting entity, the result of adhyasa, is distinct from the true 
object; and the true object doesn’t actually contain all the perceived qualities of the 
resulting entity 

For example, when a rope is perceived as a snake, there is actually no snake whatsoever 
in the rope. The qualities of the snake are superimposed on the rope and the rope 
appears as the snake. 

Prior to the perception of the rope as the snake, while the rope is perceived as the snake, 
after the true cognition of the rope as a rope, across all these periods, there is never 
actually a snake in the rope 

The superimposed qualities, which actually are not present in the actual object, only 
appears to be present in the object during adhyasa 

As long as the resulting adhyasa entity is perceived to be so, the entity is considered as 
real and existing 

But on the dawn of true discriminative knowledge, the true nature and qualities of the 


actual object is perceived as-is 
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At this point the earlier cognition of the adhyasa entity is understood to be false and not 
actually present in the actual object 

Since the adhyasa entity is actually not present in the actual object, the adhyasa entity 
cannot be called as sat 

At the same time, since the adhyasa entity was experienced as existing prior to dawn of 
true knowledge, the adhyasa entity cannot be called as asat 

Obviously the adhyasa entity cannot be both sat and asat simultaneously due to mutual 
contradiction 

Thus the ontological status of the adhyasa entity is neither sat nor asat nor both 
(sadasat-vilakshana). The adhyasa entity is mithya 

Since adhyasa is also called avidya, avidya too is only mithya 

Since adhyasa or avidya is anirvachaniya, mithya too is anirvachaniya. Anirvachaniya is 
sadasat-vilakshana 

Nirvisesha Brahman (Chaitanya) is perceived as savisesha Brahman (Ishvara) due to 
adhyasa. In other words, the viseshanas are superimposed on Chaitanya 

When adhyasa is overcome, Chaitanya is realized as-is 

Nature of adhyasa is the “cognition of that which is not that” 

At the outermost layer, in the common individual human behavior, adhyasa is when a 
person superimposes the relationship to an external entity with oneself, causing an 
attachment with the entity, resulting in likes and dislikes 

A level deeper, there is an adhyasa of a person’s body with oneself 

Further deeper, there is an adhyasa of the sense organs with oneself 

Proceeding further, there is an adhyasa of the antahkarana with oneself - the subjective 
awareness of the innermost Self 

The antahkarana, comprising of manas (mind), buddhi (intellect), chitta (memory), 
ahamkara (ego), is said to be a manifestation of unmanifest vasanas 

Vasanas are prarabdha karma that are set to fructify in the current janma and manifests 
as the antahkarana. Whether the prarabdha karma and vasanas are identical or they are 


closely related, we will consider them as similar and synonymous. 
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The innermost Self, also designated as Atman, is Consciousness, is sentience, is Chaitanya 
and is the very immutable Brahman 

This Chaitanya empowers the vasanas, allowing the vasanas to manifest as the 
antahkarana. The Chaitanya is reflected, as it were, in the antahkarana, forming 
chidabhasa. 

The very manifestation of antahkarana, particularly the ahamkara aspect, causes adhyasa 
between the antahkarana and the chidabhasa (which is non-different from Chaitanya) 

A vritti, or a thought, is a modification of the antahkarana in Chaitanya, just as ripples in 
water. 

Chaitanya, or more specifically, chidabhasa, pervades all vrittis and illumines the vrittis. 
During the illumination of the vritti, the chidabhasa appears to take the form of the vritti 
itself. This is called awareness of the vritti or knowledge of the vritti or vritti-jnana. More 
on this later. 

The ahamkara vritti causes the adhyasa between all antahkarana vrittis with the 
Chaitanya 

Antahkarana is individualized; consequently the effect of adhyasa also appears 
individualized, giving rise to the sense of individuality 

This individual entity is designated as the jiva 

Karma, vasanas and all its derivatives are modifications of matter or prakruti 

All desires, thoughts, emotions and actions are only modifications of prakruti. In other 
words, prakruti directly controls all activities of a person. 

But the ahamkara superimposes the qualities of the antahkarana vrittis with Chaitanya 
and the resulting entity is cognized by the very same antahkarana as the individual jiva 
The jiva is now cognized to have the vrittis as its attributes, apart from its own intrinsic 
nature as Chaitanya 

The various vrittis now result in the appearance of jiva being the agent - knower, doer, 


enjoyer, experiencer 


71. 


72. 


73. 


74, 


75. 


76. 


77. 


78. 


79. 
80. 


81. 


The various experiences, such as heat-cold, joy-sorrow, honor-dishonor, likes-dislikes, 
actually correspond to vrittis and are experienced through the body, sense organs, 
antahkarana, collectively called the BMI (body, mind, intellect) 

The ahamkara makes the jiva appear as the originator of the vrittis, antahkarana as the 
manifestor, and again the jiva as the experiencer of the manifestations 

Since the modifications of antahkarana are actually regulated by the vasanas or karma, it 
now appears as if the jiva itself is constricted by this karma and acts accordingly 

Since adhyasa is only a superimposition, these vrittis do not actually affect or change the 
true nature of jiva, as the immutable Chaitanya 

Now, since the manifestation of vasanas as the antahkarana and it’s vrittis happens in 
the mere presence of Chaitanya, from the perspective of the vrittis this Chaitanya is said 
to be a witness of individual activities and experiences, also designated as “jiva-sakshi” 
Therefore, from the perspective of individual adhyasa, the Chaitanya designated as the 
jiva is said to possess the vrittis as its attributes or viseshanas. From the perspective of 
the vrittis themselves, the Chaitanya is merely a witness, designated as the jiva-sakshi of 
the vrittis. 

While all this is on the individual level (microscopic or vyashti), there is a similar process 
on the collective level (macroscopic or samashti) as well 

There is a collective individualized manifestation of BMI from the collective individualized 
manifestation of vasanas or karma 

The collective vasanas or karma is also called as prakruti or maya 

Just as the manifestations of individualized vasanas or karma, from the perspective of 
adhyasa or avidya, appears as the attributes (viseshana) of the Chaitanya designated by 
the result of adhyasa as the jiva, the manifestations of collective vasanas or karma 
(maya) from the perspective of adhyasa or avidya, appears as the attributes (viseshana) 
of the Chaitanya designated by the result of adhyasa as the Ishvara 

Just as from the perspectives of individualized manifestations, the Chaitanya designated 
as Jiva-sakshi is a mere witness of the manifestations, with the manifestations being a 


mere adjunct (upadhi), from the perspectives of collective manifestation, the Chaitanya 
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now designated as Ishvara-sakshi is a mere witness of the manifestations, with the 
manifestations being a mere adjunct (upadhi) 

Thus we have the one eternal immutable Chaitanya designated distinctly as jiva and jiva- 
sakshi, with manifestations of individual vasanas as the viseshana or upadhi respectively, 
on the individualized level and correspondingly as Ishvara and Ishvara-sakshi, with 
manifestations of maya as the viseshana or upadhi respectively, on the collective level 
Since the individual and collective vasanas are subject to changes, they are ontologically 
mithya. The different distinctions of Chaitanya are thus also mithya. The eternal 
immutable Chaitanya alone is sat. 

On the collective level, with maya being the viseshana of Ishvara, it is indeed appropriate 
to have the savisesha Brahman or maya visishta Chaitanya be designated as Ishvara. With 
maya as the upadhi, maya upahita Chaitanya is the Ishvara-sakshi 

On the individual level, the unmanifest vasanas or karma is also called as avidya 

Avidya visishta Chaitanya is jiva. Avidya upahita Chaitanya is jiva-sakshi. 

This avidya manifests itself as the antahkarana and superimposes itself with Chaitanya as 
the jiva 

This avidya beings about the sense of individuality and consequently the sense of 
limitations across time, space and objects 

These limitations bring about distinctions of knower and known, which then brings the 
concept of experience between the knower and known through appropriate means of 
experience 

BMI itself acts as the conduit for the means of experience 

Thus we have the triputi of pramata, prameya, pramana, together giving rise to prama, 
all originating from the avidya 

In simpler terms, the antahkarana avacchina Chaitanya is the pramata 

The vishya avacchina Chaitanya is prameya 

The antahkarana vritti avacchina Chaitanya that matches vishya avacchina Chaitanya is 
pramana 


And antahkarana vritti avacchina Chaitanya itself is prama 
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These distinctions of Chaitanya are also only mithya. Chaitanya alone is sat. 

The adhyasa with Chaitanya happens at multiple layers - vasanas, antahkarana, body 
The adhyasa of Chaitanya with individual vasanas - avidya - gives rise to the resulting 
entity - prajna and with collective vasanas - maya - gives rise to the resulting entity - 
isvara 

The adhyasa of Chaitanya with individual antahkarana gives rise to the resulting entity - 
taijasa and with collective antahkarana gives rise to the resulting entity - hiranyagarbha 
The adhyasa of Chaitanya with individual body gives rise to the resulting entity - visva 
and with collective body gives rise to the resulting entity - virat 

The distinctions between these resulting entities arise only from the distinctions of the 
conditionings - body / antahkarana / vasanas and individual / collective 

These are many (individualized & distinct) and are all mithya. Bereft of all conditionings, 
the Chaitanya is one alone and is sat. 

The limitations of individuality across time, space and objects, gives rise to the 
experience of fear and consequently desire. From desire arises likes and dislikes, from 
that arises actions and consequently its results as happiness and sorrow 

All these experiences, from the sense of individuality and limitations onwards, are only 
vrittis in the antahkarana 

The adhyasa influenced by ahamkara makes these vrittis appear to be directly associated 
with the sentient jiva. But actually, the jiva-sakshi is a mere witness of these insentient 
vrittis 

The purpose of intellectual discrimination (viveka) is to discern the nature of jiva-sakshi 
from the nature and qualities of the vrittis 

There are two components in adhyasa - avarana and vikshepa 

Adhyasa is said to happen when the nature and qualities cognized in an object is 
different from the actual nature and qualities of the object itself 

For this, first and foremost, the actual nature and qualities of the object is not clearly 


cognized 
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This is because, if the actual nature and qualities are clearly cognized, then the object is 
cognized as-is and there is no adhyasa 

But if the actual nature and qualities of the object are not clearly cognized, that brings 
about the possibility of misunderstanding the object 

This unclear cognition is called avarana or non-apprehension 

This avarana aspect of adhyasa is the lack of appropriate knowledge - jnana abhava. This 
is also non-discrimination. 

This non-apprehension of the object results in a misapprehension of the object as 
something else 

This misapprehension is also called vikshepa, which is a different cognition, a different 
positive knowledge - bhava rupa viparitha jnana 

In vikshepa, the antahkarana superimposes the nature and qualities of a different object 
from its memory 

Thus the resulting cognition has the nature and qualities combined both the objects - the 
object being perceived and the object remembered 

This resulting cognition is now the current experience of the knower 

Thus we have the avarana aspect of adhyasa forming the non-apprehension of the object 
as-is, which results in the vikshepa projecting through memory a misapprehension of the 
object as something else 

The adhyasa itself could happen because of various reasons, such as the very nature of 
the entity, or the amount of light, or the environmental conditions around the object, or 
the conditions of the sense organs etc. In all these cases the means of experience 
(pramana) is affected somehow, resulting in an invalid pramana. 

As long as the causes of adhyasa continues, the effects of adhyasa will also continue. 
However, with the right discriminating knowledge, the perceived effects would be 
rendered falsified (badhita), though continuing to be perceived. 

Meaning, until the dawn of right knowledge, the perceived cognition - the result of 


adhyasa - is believed to be the correct cognition 
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But, at the dawn of right knowledge, there arises the discernment between the object 
perceived and object remembered 

As long as the causes for adhyasa continues, the similarity between the object perceived 
and object remembered will continue to remain in the current cognition. However this 
current cognition is now rendered only as a false cognition. 

When the causes of adhyasa are overcome, the effects of adhyasa, including the avarana 
and vikshepa aspects, are completely removed. 

Since adhyasa itself is also called avidya, avidya is said to have the two components of 
avarana & vikshepa, as discussed above 

For a deeper dive of adhyasa, let’s first review the process of a true cognition, through a 
valid pratyaksha pramana 

An individual antahkara is said to contain 4 aspects - mind (manas), intellect (buddha), 
memories (chitta), ego (ahamkara). They are made up of the three gunas - sattva, rajas 
and tamas. The sattva guna reflects Chaitanya through antahkarana and vrittis. Rajas 
causes agitations / activities in antahkarana or changes in vritti. Tamas weighs down the 
vrittis and impels antahkarana to subside in its unmanifest form. 

Pratyaksha or sensual perceptions of objects take place by the mind through the sense- 
organs 

It is the role of the intellect to discern the perceptions of the mind and recognize the 
objects with the help of memories 

As part of the perception of an object, the mind transforms through the sense organs 
and pervades the object forming what is called as the mind-vritti-vyapti 

The content of the mind-vritti is the object perceived 

The intellect now attempts to discern and clearly identify the nature and attributes of the 
object based on the pervasion of the mind-vritti 

This discernment is an intellect-vritti, the content of which is the details (nature and 
attributes) of the perceived object 

Sometimes the intellect may choose to focus on the details of specific objects and 


sometime the intellect may choose to overlook objects in a details manner 
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For example, in a perception of a room full of objects but the contextual focus is, say, a 
pot on the floor 

While there is a perception, and corresponding mind-vritti, of the entire room with 
several objects, the intellect may choose to focus on the pot and perhaps its immediate 
surroundings, while just glossing over or ignoring some of the other items, say, ina 
corner 

This can be seen similar to how a security supervisor may choose to zoom in on certain 
items in a bag on the x-ray screen during a security checkpoint in an airport, while other 
items in the bag, or even other bags may just be glossed without a closer look 
Depending on the context and intent of perception, the intellect focuses on the details of 
the particular object 

This focus is the intellect-vritti corresponding to the nature and attributes of that object 
Based on the extent of the details that the intellect-vritti is able to identify from the 
mind-vritti, the intellect identifies the closest possible match from within its knowledge 
repository - the memories 

The memories are latent impressions of earlier perceptions, but on the need to find a 
match, some of these impressions start to manifest 

The intellect sifts through the memories and identifies the closest possible match with 
the corresponding mind-vritti. This process is called discrimination of the intellect. 

The identified match is called as the memory-vritti 

The samskaras / vasanas / karma plays a crucial role in the identification of the memory- 
vritti 

This is all done as part of the functionality of the intellect itself 

The memory-vritti includes any additional details on the nature and attributes of the 
object, which are then overlaid on the mind-vritti that has taken the shape of the current 
object 

The result of this overlay is the updated intellect-vritti that augments mind-vritti with 


additional information on nature and attributes from the memory-vritti 
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The resultant updated intellect-vritti that is now manifest in the antahkarana is 
designated as the current knowledge or jnana of the object 

This intellect-vritti then gets stored in the memories repository for future use 

Now, Chaitanya being all-pervasive immutable & unassociated, illuminates all vrittis in 
the antahkarana 

It can be said that the Chaitanya is reflected off all the vrittis or that the vrittis all delimit 
Chaitanya 

Either ways, Chaitanya is conditioned by the various antahkarana vrittis in some form 
Chaitanya conditioned by the antahkarana is called chidabhasa 

As the Chaitanya is conditioned by the resultant updated intellect-vritti, this particular 
pervasion of Chaitanya is designated as phala-vyapti 

More accurately, the chidabhasa pervades the particular antahkarana vritti 

Chidabhasa is called ‘phala’ and the particular pervading is thus phala-vyapti 

This phala-vyapti is the jnana corresponding to the object, also called objective 
knowledge. This is vritti-jnana - Chaitanya conditioned by the vritti. 

The intellect is capable of discerning only Chaitanya conditioned by the vrittis 

This is prama of a prameya arising from a valid pramana for the pramata 

The prama thus has two components - vritti-vyapti when the mind pervades the object, 
and phala-vyapti when chidabhasa pervades and illumines the antahkarana vritti 
Furthermore, the vrittis are dependent on Chaitanya, and independent of Chaitanya or 
without Chaitanya there are no vrittis possible 

This is because the antahkarana is inert insentient entity and depends on Chaitanya for 
its modifications (vrittis) 

But the Chaitanya being immutable, there is never any change or impact to Chaitanya by 
the vrittis 

Similarly, Chaitanya being unassociated, Chaitanya does not change or impact the vrittis 
either 

Therefore Chaitanya is ever said to be a mere witness, although conditioned by the 


various vrittis 
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Ahamkara is a specific aspect of antahkarana whose modifications gives rise to aham- 
vritti or the I-notion 

As every vritti is pervaded by pure immutable Chaitanya, the aham-vritti creates a 
superimposition (adhyasa) of the vritti with the Chaitanya 

The resultant of the superimposition is the appearance of the individual sentience with 
the vritti as its attributes 

This gives rise to the sense of individuality as the jiva 

Because of the superimposition by ahamkara, the intellect is deluded and doesn’t 
discriminate between the true nature of the Chaitanya and the various vrittis 

The deluded intellect has the belief that the sentient entity is the agent - knower, doer, 
enjoyer - of all activities and is the experiencer of all experiences 

Although Chaitanya is One and pervades everything, including the vasanas, antahkarana, 
vrittis, senses, body and the objects, the distinct conditionings by the vrittis gives rise to 
the distinction of triputi 

This distinction is the experience of duality (knower-known) or the plurality of the 
universe 

By overcoming the adhyasa of ahamkara, one transcends the distinctions, giving rise to 
the knowledge of oneness 

With the knowledge of oneness, the intellect correctly discriminates the true nature of 
Chaitanya versus the various antahkarana vrittis 

Let’s review the perception of a clay pot 

The mind perceives the clay pot through the eyes 

The mind-vritti pervades the pot-object as-is, forming the mind-vritti-vyapti 

The mind-vritti takes the shape and form of the object 

The intellect-vritti discerns the nature and attributes of the object based on the mind- 
vritti 

The intellect then sifts through the memory pool manifesting the memory-vritti of the 


earlier cognition of a clay pot 
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The nature and attributes of the memory-vritti is then overlaid on the nature and 
attributes perceived through the mind-vritti 

With this overlay, the intellect now designates the name, form and function to the 
perceived object 

The resulting vritti in the antahkarana, including the nature & attributes, the name, form 
& function, is pervaded by chidabhasa forming phala-vyapti 

The result is the vritti-jnana, the knowledge of the pot 

On the perceived pot-object, the antahkarana superimposes the name, form and 
function of the pot 

Next, let’s review the process of a false cognition in adhyasa - a rope being perceived as a 
snake 

Let’s say there is a curly piece of a rope lying on the floor in a dimly lit room and we 
perceive this object 

There is the mind-vritti-vyapti of the rope-object, but the intellect-vritti is unable to 
clearly discern and identify the nature and attributes of the object 

This is the avarana aspect of avidya, wherein there is the lack of discerning nature and 
qualities of the rope-object 

This could be because of any of the several factors including the condition of the object, 
the environment, circumstances, state of the sense-organs or the mind or the intellect 
itself 

Based on the extent of the details that the intellect-vritti is able to identify from the 
mind-vritti, the intellect identifies the closest possible match from the memories 

The inaccurate details of the nature of the object (as a rope) could bring up the memory 
of a snake as a possible match 

The memory-vritti is thus a snake 

As the memory-vritti is overlaid on the mind-vritti, the nature and attributes of a snake 
are now superimposed on the perceived nature and attributes of the object 

This is the vikshepa aspect of avidya, wherein the nature and qualities of the snake is 


superimposed on the perceived object 
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The resultant intellect-vritti, as now manifested in the antahkarana, is that of a snake 
with nature & attributes a combination of that of the memory-snake and the object-rope 
As seen earlier, all vrittis are pervaded by the Chaitanya in the form of chidabhasa 

In this case, the antahkarana vritti in the form of the superimposed snake is pervaded by 
chidabhasa 

Thus the current phala-vyapti jnana or vritti-jnana is a snake as the object. Due to 
Adhyasa bu ahamkara, there arises the experience in the form of “I see a snake”. 

Now, on a future perception (say, after someone else tells the object is only a rope), with 
additional details & clarity gained by the intellect-vritti, a better match with a memory of 
a rope is identified by the intellect 

This new memory-vritti, as overlaid with the mind-vritti, gives rise to the new resultant 
intellect-vritti as a rope with the perceived nature & attributes as of the object 

This new intellect-vritti as a rope also sublates or falsifies (badhita) the earlier intellect- 
vritti as a snake 

There thus arises the intellectual cognition that what was earlier perceived as a snake is 
only a rope and not actually a snake 

With respect to this new jnana, the earlier jnana is consider an invalid or false jnana, or 
just ajnana 

Jnana is perception of the nature and attributes of an object as what the object actually 
is 

In jnana, the resultant intellect-vritti matches with the object; or more accurately, the 
antahkarana vritti avacchina Chaitanya matches the visaya avacchina Chaitanya 

Ajnana (same as avidya or adhyasa) is perception of the nature and attributes of an 
object different from what the object actually is 

In ajnana, the resultant intellect-vritti does not match with the object; or more 
accurately, the antahkarana vritti avacchina Chaitanya does not match the visaya 
avacchina Chaitanya 


Just as jnana is a vritti, ajnana is also a vritti 
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But the ajnana vritti has its origin in the fundamental intellect-vritti which was unable to 
clearly discriminate and identify the nature and attributes of the object 

It was the lack of clarity at the fundamental intellect-vritti that resulted in the ajnana 
vritti 

This lack of clarity is also ajnana. This is the avarana aspect of ajnana or avidya. 

In the later perception, the intellect-vritti gained additional details and clarity that 
overcame the earlier lack of clarity 

Thus there is one aspect of ajnana that operates as a vritti and there is another more 
fundamental aspect of ajnana that is just the lack of clarity 

Had the additional clarity been present initially, the intellect would have been able to 
find a better match from the memory 

In the case of a doubt, which is also an intellect-vritti, the intellect believes that there is a 
slight mismatch between the filtered memory-vritti and perceived mind-vritti 

This causes the intellect to direct the mind to gain additional details on the nature and 
attributes of the object by closer or deeper perception, thereby forming additional mind- 
vritti 

The additional details thus discerned by the intellect allows for a better match with the 
memory-vritti 

Let’s review another adhyasa - mistaking mirage for water 

Due to the dry sand, the angle of the Sun’s rays and heat, there is the perception of 
water in the desert 

But intellectual understanding and possible earlier recollections, all forms of memory- 
vrittis filtered through the intellect, could create a doubt in the intellect 

This causes the intellect to direct the mind to gain additional details of the nature and 
attributes of the object by closer or deeper perception thereby forming additional mind- 
vritti 

The close perception could be in the form of moving closer towards the location of water 


and perceiving if it is actually water 
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A deeper perception could involve a logical analysis based on the location if there is 
indeed any possibility of water to exist therein 

Based on the prior knowledge gathered, the intellect forms a vritti that though the 
perceived object appears like water, it is not actually water and just a mirage 

This vritti, as it is illumined by Chaitanya, gives rise to the true knowledge of a mirage 
But, even after the dawn of true knowledge, the perception of the object similar to water 
continues 

But at this time, the perception of the appearance of water is rendered falsified by the 
true knowledge of mirage 

As long as the cause for the appearance exists, the appearance will persist as well. 
However, with true knowledge, there is no more any ignorance or adhyasa of the 
appearance. 

With true knowledge, there is no more non-apprehension of the nature and attributes of 
the object perceived. Subsequently there is no more any misapprehension of the object 
as something else. 

To explain, as long as the cause (dry sand, the angle of the Sun’s rays and heat) exists, 
there may still be the appearance of water. But at this point, due to the genesis of true 
knowledge of the nature of mirage, there is no more a misunderstanding that there is 
actual water in that location. 

Both - the earlier perception of water and the current appearance of water - are both 
rendered falsified (badhita) by the dawn of true knowledge of the mirage 

In contrast, in the earlier illustration of rope appearing as a snake, the cause of the 
appearance is purely the lack of true knowledge of the nature of the object as a rope 
Once that true knowledge of the rope had dawned, the cause itself was removed, 
thereby the effect - the appearance of the snake - got removed as well 

Let’s review the case of perception of non-physical entities such as emotions or thoughts 
All emotions and thoughts are also specific vrittis of the antahkarana 

In the case of an emotion like happiness (sukha), the state called happiness is a particular 


antahkarana vritti 
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241. As the happiness-vritti is formed in the antahkarana, the mind transforms itself to 
pervade this happiness-vritti, forming the mind-vritti-vyapti 

242. The intellect-vritti finds a suitable match from the memory in the form of memory-vritti 
of happiness 

243. The nature and attributes of the memory-vritti are overlaid with the mind-vritti, forming 
the resulting experience-of-happiness-vritti in antahkarana 

244. All the while, the vrittis are pervaded by the chidabhasa; particularly as the experience- 
of-happiness-vritti is pervaded by chidabhasa, forming the phala-vyapti, there arises the 
experience (prama) of happiness in the antahkarana 

245. Let’s review the case of a recollection - a memory-vritti, formed by the manifestation of a 
memory 

246. Based ona specific situation or context, the intellect sifts through the memory pool 
looking to manifest a certain memory-vritti 

247. The mind now pervades the memory-vritti itself, forming the mind-vritti-vyapti 

248. As the memory-vritti is already manifested, there is a match between the memory-vritti 
and mind-vritti 

249. These vrittis are overlaid and the resulting vritti is now illumined by phala-vyapti, giving 
rise to the experience of a recollection in the antahkarana 

250. Let’s review Brahman-Atman-ekatvam jnana or the knowledge of oneness of Brahman- 
Atman, also known as the knowledge of realization 

251. Through the Vedanta sadhana of sravana-manana-nidhidhyasana by a qualified seeker, 
the purified concentrated mind is able to focus inwards and perceive the chidabhasa 
itself as its object 

252. As the mind takes the form of chidabhasa itself, there is the mind-vritti-vyapti of 
chidabhasa 

253. This mind-vritti takes on the nature of chidabhasa itself, which is partless undisturbed 
whole, like the surface of an undisturbed lake 


254. This state of mind-vritti is called akhandakara-vritti 
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Since this akhandakara-vritti is itself luminous (due to having taken the form of luminous 
chidabhasa), there is no additional pervasion and illumination required by the phala- 
vyapti 

Thus this akhandakara-vritti itself gives rise to the cognition of the true nature of 
Chaitanya at the intellectual level 

This cognition is called true jnana that has overcome adhyasa / ajnana / avidya 

However, this cognition is also only at the antahkarana level and is said to exist relative 
to the other cognitions in the antahkarana 

But with the rise of this jnana, there is no more adhyasa or delusion by ahamkara and the 
cognitions are all rendered falsified (badhita) 

We have seen that adhyasa is only an antahkarana vritti. Mind misunderstanding is 
adhyasa. 

Consequently, jnana too is only antahkarana vritti. Mind understanding is jnana. 
Meaning, adhyasa and jnana are both only at the realm of antahkarana. 

Chaitanya, that transcends antahkarana, and even the vasanas / karma, is ever free (nitya 
mukta) 

From Chaitanya’s perspective there is no bondage-liberation or adhyasa-jnana or 
ignorance-knowledge. This is the true nature of Chaitanya. 

With jnana, the antahkarana cognizes this true nature of Chaitanya 

This jnana is moksha. This is also called jivanmukti. The person with this BMI is termed 
the jnani or tattva-darshi or tattva-vit or Atman-vit or Brahman-vit. This person is 
jivanmukta. 

However, prarabdha karma, by its momentum, continues to persist until its exhaustion 
These are the unmanifest vasanas that manifests as the antahkarana 

Now, there are three possibilities from the vasanas / karma perspective 

Either the vasanas are completely exhausted with the rise of jnana. Or the residual 
vasanas still manifest as the antahkarana, but the force of jnana maintains the 


antahkarana in the akhandakara-vritti state without any distinctions. Or the residual 
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vasanas manifest as the antahkarana, forming various vrittis of distinctions, perceiving 
the falsified world of plurality through the BMI. 

In the first case, with no more vasanas to manifest, the antahkarana is completely 
dissolved therein and the previously held body is dropped as dead 

This state is called videhamukti. All that is, is Brahman or Chaitanya alone 

In the second case, though there are some residual vasanas, the continual akhandakara- 
vritti does not have any sense of distinctions whatsoever. There is no more any plurality 
or ‘others’ or even their own body. 

However, the pranas and body endures due to the presence of antahkarana. From 
other’s perspective, the body continues to be alive but the person is said to be 
completely absorbed in their own Self / Atman / Brahman. 

This corresponds to the theory of eka-jiva-vada, wherein the one subjective jiva, having 
once realized, there is no more experience of any plurality whatsoever 

In the third case, the antahkarana continues to function with the sense of distinctions, 
thereby controlling and regulating the pranas and body. There is the perception of their 
own body, plurality and ‘others’. 

From other’s perspective the person / jnani continues to function in the world as before 
The jnani’s activities and behavior regulated by their vasanas (habits and inclinations). 
However, for the jnani, there is no more ahamkara deluding the mind & intellect. 
Though there are vrittis corresponding to likes-dislikes, gain-loss, honor-dishonor, 
happiness-sorrow, heat-cold, etc., the jnani is never perturbed or agitated by these. 
The attitude of the jnani towards these vrittis is just as an actor performing in a movie. 
For other viewers, the movie may appear realistic or even real, but the actors always 
recognize the false state of the movie. 

The same way, a jnani may be seen to engage in different worldly activities, but they 
always recognize their true nature as Chaitanya 

Just as the personal nature of an actor should not judged based on the role they are seen 


to perform, a jnani should not be judged based on the activities they perform 
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Having realized the Truth, only a jnani is truly eligible to be a teacher of the Truth to 
others 

Any other person, without the true knowledge, is only blinded by ignorance. Such an 
ignorant person teaching others is famously said as the blind leading a blind. 

There is no conflict in a jnani’s state of realization, their understanding of the falsity of 
perception, their experience of plurality, and their functioning antahkarana 

Such an antahkarana, that has experienced the akhandakara state is indeed capable of 
teaching and indicating this state to others who are still in ignorance 

The teachings and functionings of such a jnani is not different from that of an Isvara’s 
avatara 

The only difference between them is the cause of the functioning of the antahkarana. A 
jnani’s antahkarana functions due to residual vasanas and an avatara’s due to Isvara’s 
sankalpa 

They are all aware of the falsity of perception of plurality, including the distinctions of 
teacher-student, jnana-ajnana, and even the very teachings itself! 

This is the perspective of aneka-jiva-vada, from the standpoint of continued vasanas 

All three possibilities are equally valid, are based on the individual BMI-V’s behavior and 
only mithya. The Self / Atman / Chaitanya / Brahman underlying all these is just one and 
only sat. 

There is no question of which one is superior as all the three distinctions are only mithya 
Even from the third case, a jnani is quite capable indeed of provisionally explaining the 
other cases 

Whether there is one jiva to realize or multiple jivas to realize individually, the state of 
realization is one and the same; and in that state there are no more any distinctions 
whatsoever 

Thus in the state of realization, there is just pure Chaitanya alone, devoid of any 


distinction of even a jiva 
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Consequently, the distinctions of eka-jiva or aneka-jiva is only from the perspective of 
ignorance, at which point neither is of any significant advantage, since both are to be 
eventually sublated 

Yet another concept is the ajati-vada or non-creation of the perceived universe 

The purpose of all these prakriyas is only to provide rational explanation to perception 
This is only required to instill trust & faith in the words of the scriptures & realized 
masters and answering emotional & intellectual questions 

Having said so, depending on the intellectual maturity and prior spiritual inclinations, a 
person may be able to better understand and believe in either of the prakriyas 

A well qualified seeker, with advanced temperament, may not even require any of these. 


A direct indication from a right teacher is all that is required to realize oneself as the Self. 


Iti Sriman Narayanasmritih 


Vedanta.Mananam@gmail.com 
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